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First of all begin by adjusting your motivation and thinking you’re here on this occasion to receive the most profound 
Mahayana teachings with the ultimate aim of reaching the state of enlightenment in order to be able to benefit all mother 

sentient beings. With this thought please adjust your motivation for listening. 

Geshe la was commenting that in the last class we covered quite a number of verses, and it is possible that this has caused 

some confusion because there was a lot of material, so if there is confusion due to that many verses there should be some 
more explanation.

As we said, we covered quite a lot of material, and all this is, in a sense, summarised in three verses, and if you can get the 
meaning of those three verses you’ll be fine. Where it says:

Inappropriate attention abides in the essence of mind. Inappropriate attention multiplies karma an affliction.

That is one verse. The verse after that:

From the water of karma an affliction aggregates, bases and realms arise. As (the water mandala) is 
destroyed and formed, (aggregates) are generated and destroyed.

That’s the second verse. And the third one:

The essence of mind, like the realm of space, is without cause and without condition. It is without the 

collection (of those). It has no generation, destruction or abidance.

So all those verses we have covered are basically included within those three fundamental verses. If you get confused just go

back into those three verses.

The important thing in this material is to see that we have some analogies. We actually have five analogies that include the 

four elements, and then space. Space is the fifth factor that we examine. In order, we talk about

1. inappropriate attention

2. karma and affliction

3. the aggregates, the realms, and the bases

4. death, sickness, and ageing

5. the tathagata the essence

The important thing in this analogy is to see, in terms of the elements, that there is this gradual and mutual reliance. One 

element depends upon the next and that upon the next. We say earth depends on water, water depends on fire, fire depends 
on wind, and wind abides on space. If we look at the list of the four that we have given, starting from the bottom, we have 

there (4) death, ageing and sickness. The question is where do they come? Or, on what do they rely upon in order to be 
present? They rely on the item that is right above them in the list, and the item right above them in the list is the (3) 

aggregates, the realms, and the bases. We say that we have ageing, sickness and death, why? Because we have taken rebirth 
with this type of aggregates. Then the question is, these (3) aggregates, elements and bases, on what do they rely upon? In 

other words, where do they come from? They come from the item above them in the list which is (2) karma and afflictions. 
Then the question is where do they come from? They come from (1) inappropriate attention, and that inappropriate attention 

is just like the element of wind that abides on space. Inappropriate attention abides, or, in a sense, is generated in relation to 
the tathagata essence.

Let’s go into those three important verses that we picked up from the whole presentation. The first one of those verses says 
“Inappropriate attention abides in the essence of mind.” We say that inappropriate attention is like the wind. The wind 

abides on space, and this inappropriate attention that we have identified as being true grasping is generated in relation to the 
tathagata essence. In that sense the tathagata essence which is like the space is the basis of confusion, is the basis in relation 

to which mistaken, inappropriate attention is generated.



The next sentence, “inappropriate attention multiplies karma and affliction.” Again, we want to show reliance here. In 
terms of the elements, the wind element relies or abides eventually on the element of water. This is what is reflected here.

The question that might arise here is ‘how does true grasping rely on the nature of the mind?’ You might find that expression
confusing, but this is clarified if you ask the question in a different way. You can say: ‘in relation to which basis is 

inappropriate attention grasping inappropriately?’ The answer to that is: it’s in relation to the essence of the mind.

If we really want to understand just that thing, we say that in relation to that particular basis inappropriate attention is 

generated, and that inappropriate attention is true grasping. To really understand this we must look at the different stages of 
generating grasping at the self. Because, first of all comes grasping at the self of phenomena, then comes grasping at the self 

of the person. Once the view of the perishable is established, the attitude of grasping at the self, ‘I,’ is generated, and from 
that comes grasping at ‘mine.’ When we have the concept of ‘mine,’ first of all attachment will arrive, and when attachment 

arises all the other afflictions will be generated. So this is how we gradually come to this presentation. From inappropriate 
attention comes karma and affliction. Afflictions come first, and they create the karma that causes to take rebirth in samsara.

The source for this material, the material that gives us this presentation of a particular order for generating different types of 
grasping is the Vajra Cutter Sutra. It begins by saying “there is grasping at phenomena.” “Phenomena” here refers to the 

aggregates, from this distinction between person and phenomena. It’s that phenomena, other than the person. It says:

Subhuti, if those bodhisattvas mahasattvas engage in discriminating phenomena, that itself would be of them 

grasping a self, and grasping a living being, grasping a person.

So it begins with discriminating or grasping at phenomena, and from that comes grasping for the self, grasping at living 

beings, grasping at the person.” He gives different synonyms, grasping at the self, the person, the living being, and so forth.

In terms of the sutra that gives us a reference to this material, we have the Vajra Cutter Sutra, and in terms of shastras, we 

have the The Precious Garland. The verse there says:

For as long as there is grasping at the aggregates For that long there will be self grasping. When there is self 

grasping There will also be rebirth.

It begins by saying “for as long as you are grasping at the aggregates as being truly existent.” If you still hold this, for as 

long as you hold this, unless you abandon this, for that long you will have grasping at the self. That comes second. And for 
as long as you have this, you will create the karma for more samsaric rebirths.

There’s also another verse in The Precious Garland where it talks about the reflection of the face in the mirror.

31.

Just as it is said
That the image of one’s face is seen

Depending on a mirror
But does not really exist [as a face]

32.
So self grasping is seen

Dependent on the aggregates
But like the image of one’s face

It does not at all really exist.

33.

Just as without depending on a mirror
The image of one’s face is not seen

So too self grasping not seen
Without depending on the aggregates.

It’s basically positing the question: ‘when you have a reflection in the mirror, for example when you see your own face 
reflected in the mirror, which is it that comes first?’ Actually, first of all you must have the mirror. If you didn’t have the 

mirror you wouldn’t have a reflection. The first thing that has to come there is the mirror, and on the basis of the mirror you 



generate the reflection of your own face, and then you see that face and you say ‘oh, me, that’s me.’ This explains how we 
generate that sense of ‘me,’ ‘I,’ whether you are talking about yourself or whether you’re talking about other people, not 

yourself. What happens first is that one of the aggregates is noticeable, and you notice that aggregate, and then in 
dependence upon this aggregate you generate the concept of ‘I.’ If you’re dealing with yourself, there is something, let’s say 

something in your body that makes you pay attention to the body, and then when you see that aggregate of the body, you say 
‘oh that’s ‘me,’ ‘I.’’ Similarly, when you recognise another person the first thing that appears is not the person, the first thing

that appears is the body of the person, the aggregates of the person. You see that body and you say, ‘oh this is Jackie,’ or ‘it 
is this person, is that person.’ The first thing that appears is one of the aggregates, and then the person.

The thing is that we have grasping at true existence and imprints of grasping at true existence in our minds, and these are 
pollutants in the mind. This means that whatever appears to us appears to be truly established and we will grasp it to exist 

just as it appears, as truly established. We will believe it to be the way it appears. If an aggregate appears to you, if your 
body appears to you, if you pay attention to your body, it will appear to you as truly existent and you will grasp it as truly 

existence. So, first comes grasping at the true existence of the aggregate.

That’s the analogy he makes there. 

We have other verses in other texts that actually talk more or stress more grasping at the self of the person because now we 
have been talking about first of all comes grasping at the self a phenomenon other than the person but we have other texts 

that really stress grasping at the self of the person.  For example in Entering the Middle Way we have verse there that says 
first comes grasping at I then comes the concept in the mind and from that comes attachment and hatred.

120.
The mind comes to see that All the faults of afflictions without exception Arise by viewing the collection of the 

perishable. Once it has realised the self to be the object of this The yogi will cease the self.

Similarly again the Precious Garland says that all rebirths in samsara come from grasping at the self:

27.
By Him who speaks only to help beings

It was said that all beings
Have arisen from grasping as ‘I’

And possess grasping as ‘mine.’

Also in master Chandrakirti’s Pramān ṇavārttika it says because my side exists, the side of others exists: 

When you have [concept of] self
You will know [them] as ‘others.’

From the pair of self and others, comes grasping and hatred.
Through being thoroughly associated with these, all faults will arise.

So he’s stressing that we make this division in the world: what is mine and what is the other – not mine, on the basis of very 
strong self-grasping. My side exist the other side exists and this is how the division between self and others happens 

inducing attachment for one’s own side and hatred for the other side.

He says, that when this is in place, karma and rebirth are created. When this is terminated, they will be terminated also.

Another verse from Entering the Middle Way, where it says

“The birth, ageing, sickness, and death that come from afflictions, they all originate from the view of the 

perishable.”

As you can see, we have many different references and quotations for that, but we want to clarify here the order of different 

types of self-grasping. First of all, there will be self-grasping in relation to phenomena, and that refers to the aggregates. 
From that there will be self-grasping of the person. We generate the view of the perishable in relation to the person grasping 

at ‘I,’ having the concept of ‘I.’ From that they will be grasping at ‘mine.’ Once you grasp at things as being yours you will 
have attachment, and once attachment is generated it will be followed by hatred and many other afflictions.



Je Rinpoche says that it is actually by viewing one of the aggregates the spontaneous thought ‘I’ arises. This spontaneous 
thought that grasps at the notion of the I arises because either the entire collection of the aggregates or one specific aggregate

amongst them appears. It is either because you are thinking ‘my body,’ ‘my mind,’ or ‘my feeling,’ and you focus upon that, 
that you generate the concept of ‘I.’ If no aggregate were to appear to you it would be impossible to generate the notion of 

‘I.’

Khedrup Rinpoche in his text View Commentary, A Lamp to Remove Darkness (lta khrid mun sel sgron me) states, 

The way we impute upon the aggregates and the way we spontaneously generate the thought thinking ‘this is me’ 
[is as follows.] First, either the collection of the aggregates or a suitable aggregate among them must appear in the 

mind. In dependence upon that it becomes grasping, thinking ‘I.’ Without the collection of the aggregates or a 
suitable aggregate appearing in the mind it is impossible to generate the mind thinking ‘I.’

and a similar comment by Je Rinpoche, in his text, dGongs pa Rab gSal, Illumination of the Thought, 

“Since you are not capable to actually conceive the self with the view of the perishable without grasping the 

aggregates, you observe the aggregates in four aspects and engage the self. 

In other words, if you do not observe the aggregates there will be no self-grasping.

You can see there are so many quotations but they are all saying basically the same thing, they all lead to the same 
conclusion, and the conclusion is that to have this notion of ‘I,’ first of all, either the entire collection of aggregates, or some 

part of this collection, one or some of those aggregates, have to appear. When they appear, when something appears to your 
mind they will appear to be truly existent, and you’re going to grasp them to be as truly existent, and then on the basis of that

you will generate the concept of ‘I.’

Going back into our material here, the important thing is the basis of inappropriate attention. The basis in relation to which 

we misapprehend, we misunderstand something. That basis is the nature of the mind. Basically we misunderstand what is the
nature of the mind, and because we misunderstand that we generate true grasping, self-grasping.

Student: Of phenomena Geshe la? Grasping at self of phenomena? That particular inappropriate attention to the tathagata 
essence.

Our inappropriate attention itself is identified as true grasping, so we don’t really make the distinction here in terms of 
grasping at the self of the person or grasping at the self of phenomena, but if we say that you are grasping the mind to be 

truly existent, grasping at the self of the mind, the mind is phenomena, not the self.

Back to that very basic sentence, “inappropriate attention abides in the essence of mind.” This shows the beginning, this 

is where everything begins because it says that we do not understand the nature of the mind, it’s all about the mind, how we 
understand or misunderstand the mind. We do not understand the emptiness of the mind and we believe something to be 

truly existent. The mind does not truly exist but we think it truly exists. We generate, here, grasping at the self of 
phenomena, which doesn’t truly exist. Just as The Root of Wisdom has that verse there that talks about the various afflictions,

and it says that they come through elaboration:

18.5

Through the exhaustion of karma and afflictions there is liberation. Karma and afflictions [come] from 
misconceptions. 

They multiply through elaboration.
They will cease through/in emptiness.

There is elaboration, it begins from grasping at the self of phenomena, and from there it escalates to grasping at the self 
of the person. There will be elaboration. Also that other verse that we mentioned from The Precious Garland where it says 

“for as long as there is grasping at the aggregates there will be grasping at the self.” So you can see that these verses are 
talking about the same thing.

Going back to that comment that Je Rinpoche makes, that says that it’s in dependence upon the aggregates that we have this 
innate or spontaneous thought of ‘I,’ and then he identifies this as a type of grasping. In general when you have a notion of 

‘I,’ ‘me,’ ‘myself,’ it doesn’t necessarily have to be a case of self-grasping. Even if it is a spontaneous thought, ‘I,’ ‘me,’ a 



thought about yourself, it doesn’t necessarily have to be self-grasping, but if it is a sense of ‘I’ that comes on the basis of the 
mind then it falls in this category. “On the basis of the mind,” what does that mean? Remember here that the mind, the nature

of the mind is the basis of confusion. Basically we say the mind--the nature of the mind, is the basis of your confusion. If 
you’re confused about that you will generate grasping in relation to that. Very often we generate the notion of ‘I’ due to the 

way that our mind is thinking. You have very strong fear, and when you have that state of fear, and you observe it, you 
experience it, you have the sense of ‘I.’ Or you could be very happy, very joyful, and again you have a very strong sense of 

‘I.’ In this case, this notion of ‘I’ is generated in dependence on the mind, and the first thing that you observe is the state of 
your mind--is your mind, and that mind appears to be established from its own side. Due to true grasping and imprints of true

grasping the first thing that we assess is the mind, and we think that that thing is truly established. There it is: grasping at the 
self or phenomena, that’s the origin.

It comes down to that very basic thing which is the mode of imputation, the fact that we impute ‘I’ upon the basis of the 
aggregates. It could be the collection of aggregates, or one, or some of the aggregates. The Ocean of Reasoning spends many

verses investigating just that mechanism of imputation. It comes down just to that: this is what we mean by imputation, how 
this notion of ‘I’ arises in dependence upon the aggregates.

It’s all about the nature of the mind, the nature of the mind that is emptiness, but this thing is misunderstood. It is not 
properly understood. We generate a mistaken wrong comprehension of the nature of the mind, and that is described as 

inappropriate attention. The term “inappropriate attention” includes both grasping at truly existent self of phenomena and 
grasping at the truly existent self of the person. When we use the term “inappropriate,” it means you are paying attention to a

particular object, but you are not comprehending it as it is in reality, because you don’t comprehend it exactly as it is. What 
you do is you begin saying that it is something that it is not. 

The term “inappropriate attention” actually carries two meanings. One meaning is the meaning of exaggeration--you know 
it’s good but then you think it’s very good. This is how attachment and so forth is generated in relation to that. This is 

reflected in the verse from the Root of Wisdom. In this context we are going with the other meaning of inappropriate 
attention, that you don’t see it exactly as it is, actually you see it not the way that it is, you see the opposite way that it is. 

From that comes the view of the perishable of the ‘I.’ From that comes the view of the perishable of ‘mine,’ from that will 
come attachment, from that will come karma and so forth, and this explains the sentence that says inappropriate attention 

multiplies karma and afflictions. Inappropriate attention is the agent that multiplies karma and afflictions.

The next verse, “From the water of karma an affliction aggregates, bases and realms arise.” We have the analogy here 

that karma and affliction are like the water, and we know that in relation to the water, or by depending upon the water, the 
next element that arises is the element of earth. The element of earth here represents the aggregates, the bases, and the 

realms, but when you hear these terms, “the aggregates,” “the bases,” and “the realms” it is talking about samsaric rebirth. It 
says out of karma and affliction you get samsaric rebirth.

It continues by saying (let’s omit what’s in the parentheses) “as destroyed and formed, they are generated and 
destroyed.” Again we’re going here through the analogies, and the thing that is represented by them. We say “just as in 

uncontaminated space the various elements are formed and eventually destroyed.” The elements, we know how we 
have this building up from the most subtle particles to the grosser particles, and we go from the finer elements to the grosser 

elements. Just as in uncompounded space you can have the building up and then the destruction or decline of all these 
elements, similarly they are generated and destroyed. “They are,” at the later part of the sentence, refers to the list that we 

gave. Here we have, first of all ageing, sickness and death, then the aggregates, then we have the karma and afflictions, and 
then we have inappropriate attention. How are those things generated? They are generated in the sphere of the tathagata 

essence--in the dharmadhatu, in the nature of the mind. In relation to that sphere of the essence of the mind, you see that 
sentient beings generate true grasping, and from that come afflictions, from them comes karma, and from that comes 

contaminated rebirths with contaminated aggregates in samsara. That’s the analogy.

There are two basic things here to understand. We’re talking about the mind, and the basic thing is the nature of the mind--

that it lacks inherent existence, and the second thing is that all these misconceptions and afflictions and so forth, they are 
adventitious, but because of the nature of the mind that is lacking inherent existence we know that we have the possibility 

both for improvement but also for things to get worse. It is the lack of inherent existence of the mind that in a sense allows or
invites mistaken conceptions to be generated, and if this happens they can proliferate, so you have a mind that becomes 

associated with all these mistakes. If it goes the other way, if you have a correct understanding, you can get rid of all these 



misconceptions. Now remember that verse that says “they will cease through emptiness,” or “they will cease in emptiness,” 
the two interpretations indicating the truth of the path and the truth of cessation. If you say “emptiness will cease them,” 

emptiness will be the antidote or the agent that will stop all those things--you’re talking about the truth of the path. If you’re 
talking about “in emptiness they will cease,” you’re talking about the truth of cessation. If you don’t generate this basic 

misapprehension about the nature of the mind you will not generate all these other adventitious afflictions in the mind. In the
previous class we were talking about the three types of fires, and we say that we have (1) the fire at the end of the aeon, we 

have (2) the fire of the hell, we have (3) ordinary fire, and basically they refer to different types of suffering that we have in 
this samsaric existence. Either death, or sickness, or ageing, but if you abandon all those things, and if you don’t take a 

samsaric existence those three fires are irrelevant to you--they won’t do anything to you.

The important thing here is lack of inherent existence, the lack of true existence that allows for change. Because the mind 

lacks inherent existence the mind can change. The way that we describe this is by saying ‘the mind that is lacking true 
existence has the nature of clear-light.’ That describes that. If we talk about afflictions, we say also that afflictions lack this 

inherent existence--they lack this true existence. This is described with the expression that ‘afflictions are adventitious.’ 
Because there are adventitious they can change, because there are adventitious they can be removed. Because the mind lacks 

true existence the mind can change. Can do this for better or for worse.

The next verse,

“The essence of mind, like the realm of space, is without cause and without condition. It is without the 
collection (of those). It has no generation, destruction or abidance.”

“The essence of the mind,” we are talking about that tathagata essence or the dharmadhatu--the sphere of reality. This is the 
ultimate essence or the final essence of the mind which is clear-light. That thing is uncompounded, and in that sense it is 

similar to space, that’s the similarity with space. Now, these days the term “uncompounded” is translated as 
“unconditioned,” and that gives a more clear understanding that it is not affected by causes and conditions. The 

uncompounded is a permanent entity, it’s not under the influence of causes and conditions. It says here “without cause and 
without condition.” “Without cause” refers to without substantial cause, “without condition” refers to without co-active 

condition, and “without the collection,” in other words it’s the combination of these causes and conditions, and therefore it 
does not have generation through these causes, it does not have destruction through these causes, it does not have abidance 

through these causes. It’s uncompounded and permanent. 

Remember that thing that runs with the analogy. We talk about how the earth, water, fire, and wind, they abide on, and they 

rely upon space, but space does not abide in them, space does not rely upon them. If we look at the actual meaning, we say 
that all the affliction, all the misunderstanding, all the inappropriate attention, all the stains that happen actually happen in 

relation to the essence of the mind, in relation to the tathagata essence, but that thing itself does not depend, does not rely 
upon any of those adventitious stains, any of those other things, and therefore it remains something which is uncompounded, 

unchanged, something which is permanent. It’s a sphere of its own, right, it’s a thing of its own, it’s not affected by them.

So we’re dealing with non-transformation and non-transformation is explained in three occasions first of all was the occasion

of the impure and this is the section that we completed it has quite a few verses; and then after that we have non 
transformation in the context of the pure and impure that’s the second heading; and then we have non transformation in the 

context of complete purity. We begin now the verses explaining non transformation in the context of the pure and impure.

“Explaining non-transformation in the context of the pure and impure” comes with two major headlines. First of all there’s a 

brief presentation, and then there is a more elaborate explanation. For the brief introduction,

“Bodhisattvas are liberated from birth death sickness and ageing by comprehending the essential reality of 

this. Through freeing of the poverty of birth etc, since it is the cause of that the intelligent rely on generating 
compassion for migrators.”1

The first part of the sentence, “liberated from birth, death, sickness, and ageing.” It is talking about bodhisattvas, and in 
particular arya bodhisattvas. They are liberated from those things because they will not take birth, death, and everything that 
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follows in between due to the power of karma and afflictions. How do they do this? They do this “by comprehending the 
essential reality of this.” “This” is the tathagata essence. They comprehend this correctly means they have a direct 

realisation of emptiness. By having a direct realisation of emptiness they don’t take another rebirth, and ageing, and sickness,
and so forth due to the power of karma and affliction.

The it continues by saying “though free of the poverty of birth etc, since it is the cause of that the intelligent rely on 
taking birth to generate compassion for migrators.” “They are free of the poverty of birth etc.” This “poverty of birth etc”

refers to taking birth and all the other experiences that come with that through the power of karma and affliction. 
Themselves, they are free from that, and it is the cause of that. The cause is that they have the comprehension of the direct 

realisation of emptiness, but they rely on taking another rebirth to generate compassion for migrators. They take rebirth, they
are free from the poverty of birth that comes through karma affliction, but they take birth, they rely upon taking birth. “Rely”

here has the connotation they demonstrate or they carry out the activity of taking birth. Why do they do that? Out of great 
compassion. And we have in the commentary “having seen the suffering of sentient beings they take another birth.”

In this second part, in the second sentence actually, we can see that something becomes the cause. First of all understand that
arya bodhisattvas have direct realisation of emptiness. They can directly see reality exactly as it is, and for them this is the 

cause that frees them from the poverty of birth and so forth, but at the same time they realise that all other sentient beings are
confused in terms of what reality is, and that confusion becomes the cause for them to remain within samsara, to take more 

samsaric rebirths and then experience more suffering in that. It is out of compassion because they have that realisation, and 
also they have the insight that because others are lacking it they are suffering, out of compassion for them they will take 

rebirth in order to guide them, in order to teach sentient beings, and this is very much in alliance with another quotations 
from sutra, where it talks about the Buddha. It says

“The Buddha has correct seeing, correct understanding of the three doors of liberation, but out of his great 
compassion, seeing that sentient beings do not understand this, using hundreds of types of reasoning will teach 

emptiness to them in order to liberate them.”

It’s the same thing, they have the seeing, the realisation into reality, but they see others don’t understand it, and so out of 

compassion they want to teach them in order to take them out of cyclic existence. 

It’s very important to understand here that bodhisattvas do not take rebirth due to karma and afflictions. They take rebirth out

of their wish, due to compassion and the power of their prayer, and they do this in order to free sentient beings. When they 
take a rebirth in that manner, as it says here, the intelligent rely on taking birth, and this verb “rely,” here, has the meaning of

demonstrate, so they show the aspect. When a bodhisattva is going to take rebirth for the sake of sentient beings they’re 
going to take rebirth just as these sentient beings take rebirth, and they’re going to demonstrate the aspect of being young 

and then ageing and becoming ill and experiencing the ordinary sufferings that other sentient beings experience. They 
demonstrate the aspect of all these experiences of life.

This term here, “pure and impure,” in the context of purity and impurity, now it takes a different meaning. On one hand they 
are pure because arya bodhisattvas, from their own side, they are completely liberated from all these aspects of this type of 

contaminated rebirth, so that is purity, but in the appearance of ordinary beings they appear to take ordinary birth, to age, to 
have sickness. So in the eyes of ordinary beings they appear to be just as impure. This is the context of the purity and 

impurity.

The heading there talks about “non-transformation in the context of the pure and impure.” What is not transforming is that 

tathagata essence. It doesn’t matter what happens around it, the tathagata essence doesn’t change.

The nature of that thing, the nature, remains unchanged.

We have the introduction, and now we have the more detailed explanation, and in that we have two further subheadings. You
can see them in in your text. First of all we begin with explaining the difference of purity, and it says

“Aryas completely abandon the sufferings of death, sickness, and ageing. That suffering does not exist for 
them because birth through the power of karma affliction does not exist for them.”2 
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“Arya’s completely abandon,” “completely abandon” means they have completely abandoned, they are finished with the 
suffering of death, sickness, and ageing. They do not have this under the power of karma and affliction.

The first sentence says that aryas do not have samsaric suffering. Why? Because samsaric suffering is generated due to 
karma and afflictions, and they don’t have that.

You can see why this comes under the subheading that talks about explaining the difference of purity. We explained in the 
general introduction how arya bodhisattvas, have purity from their own side. Others perceive them as being impure, but from

their own side they have purity, and if you go in the previous verse it says “bodhisattvas are liberated from birth, death, 
sickness, and ageing,” so it is purity that we are discussing here. “Aryas completely abandon the suffering of death, 

sickness, and ageing,” and so forth.

The text here says they completely abandon, and it implies they have completely abandoned, they finished, it’s not there for 

them. But actually it’s a different thing to say ‘they don’t have birth, ageing, sickness, and death in samsara,’ and it’s another
thing to say ‘they have abandoned samsaric suffering’ that comes with those things. The fact that they don’t have them is 

something that is commonly agreed upon. This is the presentation, you will find this presentation, there’s no objection to 
that. But when it comes to the question: ‘have they actually abandoned samsaric suffering?’ there are two positions. There 

are some who say they have abandoned it--and you can see this text says they have abandoned, but there are others who say 
they have not abandoned it, and defending the position that they have not abandoned is easier, it’s more comfortable.

In light of that we interpret the intention of this particular sentence that says “completely abandon” as meaning they don’t 
experience it, they don’t have it. So, it doesn’t mean they have completely abandoned it.

If we go into the presentation of suffering in Lamrim Chenmo, there it says, in terms of samsaric suffering, you have the 
general suffering, and then you have specific suffering. The general suffering of samsara is just that: birth, ageing, sickness, 

and death. That’s general, in samsara. Specific suffering in samsara is the suffering, let’s say, of the hungry ghosts, the 
suffering of the animals, the suffering of the hell beings, the suffering of these specific rebirths in samsara. If you don’t have 

the general suffering of samsara you are not going to have the specific ones, because unless you take birth somewhere you’re
not going to have the problems or the suffering that comes with that particular type of birth.

If you say you have abandoned the general suffering of samsara this amounts to the same thing as saying you have 
abandoned samsara. If you have abandoned samsaric suffering you have abandoned samsara. Here this assertion would harm

reason, it would go against reason. 

What we say for those arya bodhisattvas, is that they do not have samsara. Why? Because they are finished with the origin of

samsara. They will never come under the influence of karma and afflictions. They are in control. They are not under the 
control of karma and afflictions. Whatever type of rebirth they take, or whatever activity they will undertake for the purpose 

of others, for the benefit of others, will be on their own terms. It will never be under the influence of karma and afflictions.

There is this expression to be “under the influence of karma and affliction,” and when you reverse that you have them under 

your control, and when you have them under your control, actually you can use them, as suitable and as you like. Usually we
say you are under the control of the mind and the mind is under the control of afflictions, and here we are talking about arya 

bodhisattvas who have control over their minds, who have complete control over their afflictions, and that means they can 
actually use afflictions for the purpose of others. The typical example that is given here is they can use desirous attachment 

and have a thousand children for the benefit of others.

So there is that important thing that yes, they do take rebirth, but it’s completely out of their own volition, and it’s exactly 

according to their intention, and that means that whatever is the desire, whatever is the intention, whatever plan they have 
they will carry this out exactly according to their wishes, and the way that they do this is by demonstrating or showing a 

particular aspect. They have a plan to benefit a certain group of sentient beings. According to those sentient beings and the 
activities that we’ll have to carry in relation to this group of beings, they will demonstrate a particular aspect of rebirth, or 

activity, of ageing or whatever. This is what it means, demonstrating or showing the aspect. It’s all according to their 
intention.

We said that they don’t have this samsaric suffering, they don’t have samsara, but if we say that they have abandoned 
samsaric suffering, this actually harms logic. How does it harm logic? If we go to the presentation of the twelve links, the 

twelve links say that the first link which is the ignorance of self-grasping, is the root of everything. If you want to abandon 



samsara you have to destroy that ignorance of true grasping. According to the presentation of the Consequence School you 
abandon this type of ignorance in a manner that it will not be generated again from the eighth ground and beyond. You start 

from the eighth ground dealing with that. But in order to abandon those things in a way that they will not be generated at all, 
again, prior to that you must have generated the direct antidote and applied that in the occasion of an uninterrupted path. This

uninterrupted path in which you apply the direct antidote [for afflictions] must occur before the 8th ground, and the question 
here is where do they have this opportunity to do it before the 8th ground? Because they are supposed to have finished with 

afflictions, because from the 1st to the end of the 7th they are abandoning afflictions, so by the time you get to the 8th you have
finished, so when do you have now the opportunity to apply direct antidote in an uninterrupted path?

If you have already abandoned afflictions you do not need then to apply a direct antidote that will eliminate afflictions. If 
you are finished with afflictions why are you applying antidote?

Geshe la: Today we will stop here. If you have questions, maybe one or two.

Student: Is the view of the perishable a kind of self-grasping? Or is it a synonym? Interpreter: If it is the view of the 

perishable, then it necessarily follows that it is self-grasping, but if it is self-grasping, it is not necessarily the view of the 
perishable.

Student: So it’s only for impermanent? It’s only for the aggregates and the self? Geshe La: Aggregates, grasping of the 
aggregates is grasping of the self. It has to be grasping of the self. If grasping of self, it not necessarily has to be view of 

perishable because one can grasp other people, other persons. ‘jig lta [view of the perishable] is one’s own self.

Student: But I thought that was a Prasangika view, but this is a Chitamattra text.

Geshe La: Which one?

Student: What you’re doing here, Asanga.

Geshe La: Prasangika. It’s written by Asanga, but it’s a Prasangika school.

Student: And Geshe la, what about inappropriate attention, is that a synonym for self-grasping? 

Geshe la: No.

Student: What is it?

Geshe La: It is just two interpretations. This context, grasping of true existence. This context. In The Root Wisdom text by 
Nagarjuna, it interpret superimpose mind--exaggeration.

Geshe La: Yes?

Student: This mistaken comprehension that takes place where we mistakenly misidentify the tathagata essence, or mind 

being truly existent, is this something that happens cyclically every rebirth, or does this only happen once way back in 
beginningless time, and, you understand what I’m saying, every time we get born, are we going through that same process of

mistaken comprehension?

Interpreter: The thing that causes that is true grasping and the imprints of true grasping, and once you have that grasping of 

true existence and imprints of grasping at true existence, once you have that, it will give you plenty of opportunities to 
regenerate that misconception. We have that original thing, so we are generating it all the time.

Student: This is just another hypothetical question. If we are generating that with maybe every incarnation, or we’re getting 
born, it’s happening well before we’re actually being born. We’re mistakenly, kind of, the aggregates... we’re misidentifying 

the aggregates as truly existent well before we’re getting born. When we’re conceived maybe, or…

Interpreter: The thing is, we are talking about a type of grasping, and we also have the imprints. So remember that those 

things will be posited on subtle consciousness, and they themselves will be subtle and present at every occasion. So because 
we have the original self-grasping and imprints of self-grasping, even when those things are not manifest, they will be in the 

state of the seed, and in any case we will have the imprint. So you could say even when you are very very young, even when 
your cognition is not working the way that the adults’ cognition is working, never mind, you still have that subtle form of 

true grasping. It will be there. At times it is unmanifest as a seed, at times it is manifest.



Geshe la: Okay, stop here.


